easier to read than others. The Mencius, for example, offers self-contained stories that are both readily intelligible and also present discrete philosophical ideas, such as King Xuan swapping the ox on the way to slaughter for a sheep (1A7), and the importance of sympathetic response. But the Confucian tradition's foundational text, the Analects, is considerably more difficult for new readers. Students' first reaction is often bemusement, both at the meaning of the passages and at how such a text could ever be regarded as profound and important.
Reading these texts brings other problems. Most obviously, students usually take a class in Chinese philosophy with little prior knowledge of Asia, and this can be amplified if students are also taking their first philosophy class. The latter issue is not always problematic, however, if it saves students from reading the texts as if they were roughly equivalent to (bad) contemporary works in Anglo-American philosophy, searching out systematic arguments and growing frustrated at the apparent lack of clarity and order in the texts. Nevertheless, students can be underequipped to make productive sense of the Analects, with its unfamiliar concerns and unusual language. They might, for example, feel compelled to accept the interpretation and glosses offered by the instructor, feeling unable to challenge them. The challenge, then, is to bring the texts to life and make them alluring objects of reflection and discussion for students.
Possible Solutions
To address this problem of students making productive sense of a text like the Analects, various possible pedagogical strategies might be used. Perhaps the simplest is to embrace students' unfamiliarity with the text and invite them to read and creatively interpret selected passages, asking for their (untutored) thoughts and responses. For example, students might reflect on the moral message of Analects 13.18-the well-known sheep-stealing passage-and discuss whether the son should cover for his father's conduct, and whether they would similarly cover for their own parents' wrongdoing. However, while this method suits passages featuring vivid stories or events, it is of limited use for the more obtuse or abstract parts of the texts, which rarely yield such ready responses. Another method is to read multiple translations of a single passage, helping students by providing multiple interpretations and so increasing their chances of making productive sense of the text. Sometimes, however, this strategy can confuse students, since different translations can conflict sharply (such as on the question of whether Confucius is portrayed as conservative and backward looking or pragmatic and more innovative); and it can induce premature cynicism among students: if passages are open to such widely-varying interpretations then the text doesn't really mean anything because it can mean almost anything. No powerful vision of how to live can lie concealed in such a text. Furthermore, this approach can require substantial time, reducing the number of passages that can be studied in a course.
Perhaps the most familiar pedagogical strategy is to arrange lessons as a series of analyses of the key Confucian terms. These include li (ritual or observing ritual propriety), ren (human-heartedness or authoritative conduct), junzi (the gentleman or exemplary person), and yi (rightness, morality, or appropriateness).
Such an approach has many strengths, not least that it encourages students to understand Chinese thought on its own terms, and how these terms relate to and inform each other (see Jones 2000) . What I have to say is broadly sympathetic to this approach. However, the key terms approach also faces difficulties. The alien and abstract nature of the Chinese terms can mean students struggle to grasp terms like yin-yang, dao, qi (energy or psycho-physical matter), or li (ritual); and they might struggle to identify ideas or experiences that allow them to make sense of such terms.
An Alternative Approach
The approach I describe here serves to bridge the gap between the Chinese texts in their subtlety and otherness, and students' intellectual starting point. The classics draw heavily on particular themes or topics that are on the margins of "mainstream" philosophy and infrequently discussed in so-called Western canonical texts.
However, understanding these themes or topics can be crucial to appreciating the vision contained in texts such as the Analects. One of the tasks in teaching the classical texts is therefore to make students think carefully about these themes and topics. By encouraging explicit reflection on these themes, students can engage more deeply with the classical texts, and derive a richer set of imaginative connections from them.
What are these topics or themes? Before answering this, a clarification is necessary. An argument is sometimes made for treating early Chinese thought as presenting an entirely different worldview, with its own precepts and foundational ideas. Grasping the metaphysical assumptions of the tradition is a prerequisite for making the fullest sense of the texts. This is not the kind of alternative topic or theme that I have in mind. The approach outlined here is less metaphysical and more piecemeal. This is not to deny the importance of the debate over whether early Chinese thinkers are best understood by locating them within one or another larger conceptual framework-such as appealing to a processual worldview that contrasts with, for example, ancient Greek thinkers concerned with substance and natural kinds. Rather, we can approach the texts while postponing such questions for later or more advanced studies of Chinese philosophy. Here, I am most concerned with students encountering Chinese texts for the first time and who have no experience with metaphysics, Greek philosophy, or any other kind of philosophy. The themes and topics I have in mind are more mundane and everyday, and can bridge the gap between contemporary life, from which students start, and the alien ancient texts of early China. In fact, they are concepts accessible and present to the students already, though they might rarely be given much attention.
Exploring Neglected Themes and Topics
In what follows, for reasons of brevity and simplicity, I will limit discussion to the themes and topics relevant to the Analects, since this is often regarded as a seminal text, with other schools partly defined by their response to it. A similar list of important themes or topics could be developed for other classical texts or schools; in the case of the Zhuangzi, for example, such themes would include death and absurdity.
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Sticking with the Analects, the list of topics includes, but is not limited to: tradition, ritual, the family and personal connections, and the nature and value of aesthetic experience. In what follows, I want to sketch a methodology for how students can be stimulated to think through philosophical issues bound up in each of these topics and thereby be better prepared for an encounter with the Analects.
Some of these topics and themes will already be familiar to readers of Chinese thought because they map directly onto key words or debates explicitly presented in the classical texts. The idea of ritual or ritualized conduct, for example, maps directly onto the Chinese character li (禮), encountered throughout the Analects.
(This does not mean, however, that the topic is widely discussed and well understood.) There are other important themes that do not translate readily into specific terms found in the Analects, but which are similarly important for a deeper engagement with the text. These include the importance of tradition and the value of aesthetic experience.
There is a further dimension to this task of illuminating the Analects for undergraduates, however. This is that some of the themes and concepts important to understanding early Confucian thought are neglected in most Western philosophy courses. Foundational courses that question the nature of reality and how knowledge of it is acquired, or the possible existence of a single creator divinity, do not readily transfer to a reading of the Analects. Discussions of tradition, ritual, and aesthetic experience are often missing from courses required for philosophy majors.
Thus, even students schooled in the Western canon might struggle with the text. In teaching the Analects, then, we must first make more vivid and alive some of the 1 Not all philosophical schools share the same themes and topics, though clearly some are widely shared areas of concern, such as the use of ritual. Other themes are more indicative of particular schools, such as the absurdism of Zhuangzi or the Mozi's interest in ghosts and spirits. Regardless of which texts are taught, developing a set of preparatory philosophical readings to help students engage with each theme remains the goal.
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philosophical issues contained within, but which have not been introduced to the students in other philosophy classes, if they have taken any.
Methodology: Addressing the Lacuna
The above observations lead to a particular pedagogical approach to an introductory course on classical Chinese thought. A course or single section on the Analects could be organized around the above-mentioned themes, with each theme developed using a combination of approaches. These include, unsurprisingly, relevant Analects passages that address the theme (tradition, ritual, aesthetic experience, and so forth). But also included are readings that explore and unpack the philosophical issues and arguments relevant to that topic, including appropriate secondary readings in Chinese philosophy. Finally, if available, contemporary case studies or examples can be included, from news media or other sources. Most importantly, the secondary readings dealing with philosophical issues such as tradition or ritual need not be about Chinese thought or culture per se. Their purpose is not to explain particular passages, but rather to give the students a range of ideas and concepts pertinent to these themes, and to help them appreciate what follows if these are treated as the core of the intellectual framework through which action and the world are approached.
In order to further explain and illustrate this approach, I will briefly give a summary of how I have approached four of these themes that are central to the Analects.
Let us start with the topic of tradition.
Tradition
There is little doubt that tradition is important to the early Confucians. Several passages allude to the importance of being familiar with the past as a perquisite for influence in the present. This is well expressed by passage 2.11: "One who warms up the old to know the new can be considered a teacher." However, there isn't a keyword or term in the text that neatly expresses the idea of tradition, at least not in the way that the select group of terms mentioned above (li, ren, junzi, yi) frequently feature in surveys of Confucian philosophy. This absence means that effort is needed to make clearer the importance of tradition, and its various possible meanings and associations in the text.
One way to bring out the nuances and implications of tradition is to read a detailed discussion of the term. One such resource is Edward Shils's 1960 classic,
Tradition.
3 In this book, Shils defines tradition as something, including objects and social practices, passed down from the past unto the present, whether they are explicitly identified as "tradition" or not. Understanding this helps students to think, for example, about tradition's importance to social and political institutions, science, religion, and scholarship; and how it is partly constitutive of personal and communal identities. Further, as Shils points out, even forces that are usually contrasted positively with "oppressive" or "backward" traditions-such as science or business practices-can be seen as constituting, and so belonging to, traditions. For example, seeking ever-greater efficiency or improvement are themselves instances of propagated traditions, while what constitutes success can be similarly received notions.
Appreciating this extended definition of tradition helps students to recognize that supposedly commonsense or universal truths-including seemingly timeless and universally necessary ones-might be the product of a particular tradition. Raising such questions is not intended to glorify tradition, however. Rather, it helps unpack the notion of tradition for students, allowing them to read the text more sympathetically and with greater awareness of their own prejudices.
Ritual
Another theme central to the Analects is ritual or ritual propriety (li). An initial concern here is that students first approach li via their own experiences with ritual, and unfavorable associations attached to forced exposure to the most turgid kind of ritual practice. This might include being made to sit quietly and behave correctly during a lengthy religious ceremony, or an unappealing monthly childhood visit to a distant family relative. Ritual might thus be thought of as something constraining, which contrasts with valued notions of freedom and choice. Another starting consideration that might need to be addressed is that ritual can be understood as mere ceremony, such as weddings or funerals, events that, although perhaps pleasant in their own right, seem like isolated occurrences and somewhat removed from the more urgent demands of everyday life, such as finishing college, earning money, and finding employment. As these passages suggest, it is important to alert students to the broad range of meanings of the Chinese term li beyond simply 'ritual.' Li is connected 
Aesthetic Experience
Another topic important to understanding the Analects is aesthetic experience. The
Analects is a text that grants pleasurable or joyful experiences (le or yue 樂) a guiding role in conduct, often understood in musical terms. Delight is granted a higher status than intellectual achievement: "To like something is better than to just understand it, and to delight in it is better than to like it" (6.20). This is apparent from the number of times that music and delight appear in the text. One such passage is, "One stands to be improved by the delight found in attuning oneself to the rhythms of ritual propriety and music" (16.5). "Music" here should be understood broadly, to include musical activities such as singing and dancing, and is often a social event that brings people together. Perhaps the definitive image of such musical delight is Confucius joining in with the sung harmonies of his students (7.3), or declaring that his greatest desire is to bathe in the river with this students and then sing with them on the way home (11.26). This appreciation of aesthetic experience is expressed in one of the highest Confucian ideals-harmony (he 和). This is also arguably best understood as an aesthetic ideal, indicating the successful blending together of social, political, and ritualistic dimensions of human life. For the former sage kings, the "achievement of harmony makes them elegant, and this was a guiding standard in all things large and small" (1.12). There are two classical metaphors for harmony in the early texts, both expressed in terms of achieving a certain quality of experience (in the realm of either taste or sound)-the blending of fine soup and the making of harmonious music.
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Achieving such harmony requires sensing when an appropriate balance of constitutive elements has been reached, and this is something that no general principle can determine.
To appreciate the importance of such an aesthetic sensibility in the text, students should be helped to think about what aesthetic experience is-what counts as an "aesthetic" experience, rather than, say, the attempt to reason logically or analyze a problem-and why it is valuable. Students typically have not had much chance to think about aesthetic experience prior to encountering the text. They might, for example, associate "aesthetics" with objects of art found in museums.
If they have taken a philosophy course in aesthetics, they might quickly associate "aesthetics" with accounts provided by canonical figures, such as Immanuel Kant's account of the disinterested contemplation of beauty. On this view, a clear separation exists between observing subject and object, and the formal properties inherent in the object itself. Clearly, the Analects does not pay much attention to that kind of aesthetic experience. It does, however, pay attention to another form of aesthetic experience or sensibility, an understanding of which helps students to make sense of the many passages on music and delight.
In the Analects, aesthetic experience permeates everyday life and social interactions rather than belonging to a narrow, specific kind of activity such as the consumption of art; it can even guide action. This alternative account focuses on the 7 For an overview of the role of harmony in Confucian thought, and accounts of both musical and culinary harmony, see Chenyang Li (2006 Li ( , 2008 .
creation of shared social events, where the aesthetic experience has its source not in a discrete beautiful object but in a shared social experience, which draws upon emotions, context and place, understanding, and more obviously aesthetic factors like music. Simply stated, the Analects offers the idea that we should think about a large proportion of our lives in aesthetic terms, which includes both sensory experience and affective experiences such as delight. 
The Family
The family is perhaps the Analects theme most familiar to students. Even so, there is still scope for enriching the students' resources for thinking about it, and its role in 
Conclusion
Other topics and themes could be added to this list, including readings dealing with shame, the sacred, and yielding or deference. The above discussion is merely intended to outline the general approach. As noted, it can also be repeated for other texts in an introductory course, such as the Zhuangzi and the Mozi (Mohists), to increase student interest and provoke richer interpretations of the texts. It does have limitations, however. Insofar as it encourages students to understand the texts by references to works and discussions originating outside the Chinese tradition, there is a danger that understanding of the texts is gained by imposing concepts and a cultural framework that distorts or obscures valuable aspects of them. We might fail to "let the texts speak for themselves." Perhaps, then, this approach is best thought of as a bridging strategy, helping students to make the leap into the world of classical Chinese thinkers; it prepares students for more advanced courses that focus more directly on core concepts like ren 仁 (humaneness or consummate conduct), yi 義 (rightness or appropriateness), tian 天 (natural, divine, or heaven-like), and qi 氣 (psycho-physical energy). As the difficulty of translating these terms suggests, perhaps students need the broad grounding in Confucian ideas that this method provides before they attempt to reconstruct the worldview implicit in such disputed terms. And for those students that never get to a second Chinese philosophy class, the method described here provides them with a solid introduction to the world of thought in ancient China.
